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Background: 


Rigved the well-known ancient text composed in the archaic Sanskrit language in the 
North-west part of the Indian Sub-continent has been the focal point of dispute among the 
many scholars belonging to different research fields such as linguist, history, archaeology, 
social, spiritual or philosophical etc. as the language used by the Rigvedic Poets for its 
composition exhibit some common features with the several old and present-day European 
languages as well as the old Avestan language once spoken in the ancient Persia. 

Although for all of us, the Ten Mandalas of Rigved containing about 1028 hymns or 
the Songs of Praise are the only source of information on the ancient Vedic Philosophy that 
was mainly developed in the localities adjoining two main rivers of the Indian Sub-continent 
and those are Saraswati and Sindhu, but the presence of the names of other rivers/real 
geological features of the North-west region and the names of different families of the Poets 


manifest that these poems were composed over a very long period. 


Based on the mention of the Poets belonging to the different Families, different names 
of the kings of Bharata clan, the varied geographical locations of the compositions of Rigvedic 
Poems that are manifested by the presence of different names of the rivers and the variation 
in vocabulary used; Vedic scholars have purposely sub-divided the Ten Mandalas of Rigved 
into two main classes and they are as given below [1]. 

a. the Five Early Mandalas (Rv-2, 3, 4, 6 and 7 are considered as the Five Early Mandalas). 
b. the Five Late Mandalas (Rv-5, 8, 9, 1 and 10 are treated as the Five Late Mandalas). 


Experts from different fields are generally in agreement with the categorization of the 
Ten Mandalas of Rigved as described above but one section of the Vedic Scholars is of the 
firm opinion that the Aryas of Rigved who were basically pastoral and nomadic people had 
Eurasian origin but first lived for a few centuries in the Bactria Margiana Archaeological 
Complex (BMAC) in Central Asia, then arrived in the Indus Valley from the western 
boundary of Rigvedic Territory bordering present-day Afghanistan with the numerous light 
weight Horse Drawn Chariots in more than two batches and composed the Ten Mandalas 


of Rigved in a time period of two to three centuries anytime between 1500 to 1000 BCE . 


On the basis of the contents of the Rigvedic hymns, it is crystal clear that the 
development of the Earliest Vedic Ideology has occurred in a phased manner. And for the 
ease of understanding, the complete period has been divided into three separate phases but 
intentionally presented in Table-1 in a reverse order (3, 2, 1). This is because people mostly 
focus their attention on Rigved but do not bring out the fact in totality to provide the broader 


picture of philosophical progress made by the Aryas much earlier to Rigvedic Compositions. 


Table-1 
Phase | Development of the Concerned The Main Patrons 
Philosophical Features Creators/Rishis 
3 Ten Mandalas of Rigvedic Poets of During the period of the Five 
Rigved the different Early Mandalas, the Poets got 
(composed in the families of Rishis constant support from the Five 
Indian Sub-continent and generations Generations of Bharata clan 
that lasted for many and subsequently from the kings 
centuries) belonging to the Five Tribes. 
2 Shaping up of Indra | Pre-Rigvedic Rishis | Probably Yayati the son of king 
and then Yajna on the like Angirasa, Nahusha as he was present as 
bank of Saraswati Bhrigu etc. the invitee during early Yajna. 
1 Fashioning of a new Ancestors of the Earlier Ila the mother of 


concept of Rta and the 
Seven Adityas, Rudra 
along with Simple 
Agni worship on the 
up-stream part of 
river Saraswati 
(present-day Ghaggar- 


Hakra river) 


pre-Rigvedic Rishis 
whose names are 
not found in the 


text. 


Pururavas and head of the 
Royal family who ruled the 
region adjacent to river 
Saraswati (present-day 
Haryana state of India) and 
then the king Nahusha who 
expanded his kingdom from the 


east to west direction 


The aim of current essay is to highlight the importance of the references of the Rigvedic 
terms like Gandharva, Soma Pavamana, Hima, Asva found in the Five Late Mandalas of 
Rigved as most of the Vedic Researchers either overlook them or could not pick up the 
hints/signals given by the Poets to listener (now reader) and hence so far failed to understand 
how these references could also become the decisive factors to arrive at a decision of relocation 


of the ancient Vedic people from the one region to other. 


A. References of Gandharva, Soma Pavamana and Hima, Asva in the Late Mandalas: 


It has been observed that, most of the Vedic Scholars do not give much importance to 
the Rigvedic terms like Gandharva, Soma Pavamana, Hima and Asva in their articles or 
books from the historical point of view, as they generally do not want to make the subject of 
debate or discussion as they find these terms less attractive to talk. Hence whether Scholars 
belong to the class of Indigenous Aryas Theory or the strong supporters of the Aryans 
Migration Theory (AMT) do not refer to them from the historical perspective to put forward 
their claim on the theory of their choice, neither quote nor give stress on these words. In this 
section, we shall discuss about how the presence of these less discussed terms in the composed 
verses of different Late Mandalas would assist us in determining the direction of movement 


of Rigvedic Aryas/People. 


I. Instances of the term Gandharva/Gandhara: 


Rigvedic term Gandharva and its variant are found in the five out of the Ten 


Mandalas of Rigved and the Mandala-wise information is given in Table-2 [1]. 


Table-2 
Mandala number Verse Number 

3 Ry-3.38,6 

8 Rvy-8.1,11; Rv-8.77,5 

9 Ry-9.83,4; Rv-9.85,12; Rv-9.86,36; Rv-9.113,3 

1 Ry-1.22,14; Rv-1.126,7; Rv-1.163,2 

10 Rvy-10.11,2; Rv-10.80.7; Rv-10.85,40; Rv-10.85,41; Rv-10.123,4; 
Ry-10.123,7; Rv-10.139,4; Rv-10.139,5; Rv-10.139,6; 
Rv-10.177,2 


From the information placed in Table-2, it can be said that with the exception of a 
single reference that came from Mandala-3 one of the Five Early Mandalas, remaining 19 
references belong to the Four Late Mandalas and Mandala-10 stands out as the Poets of this 
Mandala have used the term ten times in their composed Poems. Therefore, it becomes 
necessary to find out why the Composers of the Four Late Mandalas have used Gandharva 
and related terms more frequently than the Poets of the Five Early Mandalas. To know the 


ground reality on the use of Gandharva, we shall take the close view of Mandala-8 references. 


Indra declares war against Gandharva 


The Mandala-8 Poets in the two separate verses belonging to the hymns dedicated to 
God Indra state that first time Indra the Supreme but real warrior god of the Rigvedic Aryas 


challenges Gandharva in the latter’s territory (symbol #- indicates Griffith Translation) [1]. 


i. Rv-8.1,11: vahat kutsamarjuneyam satakratuh tsarad gandharvamastrtam || 
ya rte cidabhisrisah pura jatrubhya Gtrdah | 
# When Surya wounded Etasa, with Vata's rolling winged car. 


Indra bore Kutsa Arjuneya off, and mocked Gandharva, the unconquered One. 


ii. Rv-8,77,5: abhi gandharvamatrnadabudhnesu rajassva | 
indro brahmabhya id vrdhe || 
# Indra in groundless realms of space pierced the Gandharva through, 


that he might make Brahmans' strength increase. 


Standing of warrior god Indra against Gandharva in the above two verses indirectly 
indicates that the Rigvedic Priests have recently arrived in the place of Gandharva but after 
their victory in the war with the latter. Description of Gandharva as the unconquerable 
character in the verse Rv-8.1,11 clearly indicates that, since a long or till that time, the place 


of Gandharva was inaccessible or out of bounds for the Rigvedic Priests. 


Additionally, mention of the destruction of Gandharva’s groundless realms (probably 
means mountainous region) by Indra in the verse Rv-8.77,5 makes it further clear that after 
capturing the country of Gandharva in the battle, now the Rigvedic Poets have physically 
entered the region that was unknown to them earlier. It also implies that, earlier to these 
references, nobody from the Priestly community ever visited the place of Gandharva as it was 


remotely located from their earlier residence. 


Please note that in the first 30 hymns of Mandala-8, we find five references of river 
Sindhu meaning thereby, the place of Gandharva was located to west of river Sindhu. 
Moreover, from the hymns of Mandala-8, we get information on maximum numbers of Dana- 
Stuti Yajnas. It is mainly due to the fact that as compared to eastern part of Rigvedic Territory 
(area adjoining river Saraswati), there was no scarcity of water in the western region. Hence 
there were more number of rich and noble tribe leaders who could afford to give many animals 


and valuables/ gifts to the Priest in the grand Yajnas specifically performed for them. 


Notes: 


1. Although in Mandala-5 (the first among the Five Late Mandalas of Rigved), the Poet belonging to Atri 
clan has mentioned names of the six rivers of the western region such as Sindhu, Kubha, Krumu, 
Sarayu, Rasa and Anitabha in a single verse Rv-5.53,9; but the word Gandharva or its derivative is 
totally absent in that Mandala. 

2. Absence of Gandharva and its variant in the Five out of Six Family Mandalas i.e., Mandala-2; 4; 6; 7; 
and 5 possibly explain that the Family Poets belonging to different clans who composed these Mandalas 
either did not show any interest in using the Gandharva/Gandhara term in their compositions or did not 
have reason to apply the same as the region was out of their sight since it was located far away from the 
place of dwelling, adjacent to the western border of the Rigvedic Territory. 

3. Mandala-3 reference of the term Gandharva noticed in the verse Rv-3.38,6 implies that the traders from 
Gandhara used to visit various places of Rigvedic Country to supply Soma stalks to the people lived in 
the area located to east of river Sindhu. Use of the special adjective Vayu-keshana by the Poet in the 
said verse for Gandharva possibly depicts involvement of a young and energetic person from Ghandhara 
region, who could have been tall and slim like a hair, and hence could move swiftly like wind from one 


place another to supply various goods/item including Soma to the occupants of Rigvedic Territory. 


Now coming to the main point of our discussion on the Migration of the Aryans, 
the champions of the AMT always profess that the Eurasian origin Aryas landed in the 
Sindhu/Indus Valley via present-day Persia /Afghanistan. Then before making entry in the 
Indus Valley, the Aryas would have first encountered the People of Gandhara region as 
that area was bordering the western part of Rigvedic Territory. Please keep in mind that 
since inception of Rigved, the major characters like Agni, Indra, Yajna, Adityas, and 
Soma etc. are the subjects of Rigvedic Poems. Hence similar to the names of kings of 
Bharata clan (Bharata, Devavata, Srnjaya, Divodasa, Sudasa), and the leaders of the Five 
Tribes (Anu, Druhyu, Puru, Turvasa, and Yadu), a few active references of Gandharvas 
(as observed in Mandala-8 verses that first time describe Indra-Gandharva conflict) 
would been seen in the some of the Praise-songs belonging to the class of Five Early or 
the Six Family Mandalas. But the conspicuous absence of the term Gandharva or its 
derivatives in the Early Mandalas (except one passing reference found in Mandala-3 
verse) directly supports the view that, during the period of composition of these Mandalas, 
Gandhara region was definitely out of range for the Rigvedic Poets. 

Therefore, missing any active reference of the term Gandharva in the six Family 
Mandalas manifests that there was no migration of the Rigvedic Aryas from the western 


border to Sindhu Valley of the Indian Sub-continent. 


II. References of Soma Pavamana: 


Three Early Mandalas Poets in the verses Rv-3.48,2; Rv-4.18,3 and Rv-7.98,3 of the 
composed Poems of Praise addressed to Indra have specifically highlighted one common but 
mythical incidence of new born Indra consumes Soma juice. Logically speaking, well before 
the creation of warrior God Indra, the ancestors of Rigvedic Poets were knowing the effect of 
Soma Drink on human and therefore, they included the magic of Soma in their songs as 
mythical god Indra wants to have it immediately after taking birth. In fact, in all five verses of 
the hymn Rv-3.48 the Composer has poetically described Indra’s affection for Soma since his 
birth and the Poet has further said that his mother (Earth) feeds her milk to her child Indra. 


Now a question is “what was the source of Soma plant for the Vedic People?” 


Rv-2.13,1: rturjanitri tasya apas pari maksti jata avisad yasu vardhate | 


tadahana abhavat pipyusi payo.amSsoh piyiisam prathamam tadukthyam || 


# The Season was the parent, and when born there from it entered rapidly the floods wherein it grows. 


Thence was it full of sap, streaming with milky juice; the milk of the plant's stalk is chief and meet for lauds. 


In the above verse, the Poet has called Ritu/Season as janitri / mother of a plant that 
requires plenty of water for its growth, and upon maturity it gives its milk. Since the hymn is 
dedicated to Indra, here the un-defined plant needs to be assumed as Soma only. In other 
words, Soma (whose juice was regularly consumed by the Priests) was a seasonal herb that 
grew in the region where there was no scarcity of water at all. Since at that time, the Rigvedic 
People were under the influence of Vritra (real Drought), and hence in all probabilities the 


plant was not grown in the area where they lived. 


The Rigvedic verses from different Mandalas, Rv-3.43,7; Rv-4,18,13; Rv-4.26,7; Rv- 
8.100,8; Rv-9.48,3; Rv-9.68,6; Rv-9.72,3; Rv-9.86,24; Rv-10.11,4; Rv-10.144,4 and 5 do 
convey us that Soma was delivered by Falcon/ Shyena (from Heaven?) to the place of 
Rigvedic People that indirectly means it used to come from a long distance. Keeping aside 
poetic description, here it can be concluded that Soma plant was not native of Sapta-Sindhu 
region. In all probabilities, since a very old time, the traders from outside country used to supply 
the same to the forefathers of the Rigvedic Priests who lived in Sapta-Sindhu region. Some 
verses like Rv-3.48,2; Rv-5.43,4; Rv-9.18,1; Rv-9.46,1; Rv-9.62,4; Rv-9.71,4; Rv-9.85,10; 


Rv-9.95,4 do intimate us that Soma grows in the mountainous region [1]. 


Once it is understood that Soma was outsourced to the Rigvedic Territory from a long 
distance, then the nearest mountainous place to Rigvedic Country was the Gandhara region 
that was located to west of river Sindhu, a part of the Extreme North-west Corner of the 
Indian Sub-continent. The Poets of several Rigvedic hymns have glorified mythical story of 
“Indra’s love for Soma”. As Soma is mostly linked to the location called as Gandhara as 
many related references are found in some Late Mandalas of Rigved; Mandala-9 (Rv-9.83,4; 
9.85,12; and 9.86,36; Rv-9.113,3); and Mandala-10 (Rv-10.123,4 and 7; Rv-10,139,4 to 6). 
Additionally, the verse Rv-10.34,1 establishes relation of Mujavata Mountain (outside the 
Rigvedic Territory) with Soma plant as it is taken as a source of best quality Soma plant. 
Please bear in mind that in the verse Rv-9.5,10; Soma is called as Vanaspati/plant. It has been 
described by many Poets that “Soma comes to them from the place of Gandharva”’. 

That is why, as discussed earlier, the Mandala-8 Poets (also Mandala-9 and 10 Poets) 
in their composed verses have symbolically explained that god Indra personally visits the place 
of Gandharva (the place of Soma) after defeating him in a war (as Poet has mentioned 
Gandharva as the unconquerable one in the very first hymn of Mandala-8). It also implies 


that earlier to this incidence, no one from the Rigvedic community had gone there. 


The Family Poets of Mandala-3 and 4 in the hymns dedicated Ribhus (three brothers; 
Vaja, Ribhuvan and Vibhavan who lived before the start of actual Rigvedic Period) have 
explained that three brothers used their expertise for extracting juice from the Soma stalks and 
then by adding honey, milk etc. they made more quantity of juice purposely for Soma sacrifice. 
Probably they were the famous Vaidyas/Physicians of ancient time who had acquired skills for 
taking out juices/kashayam/Kadha from the medicinal plants. And hence availability more 
quantity of Soma Juice for sacrificial purpose, tempted the Priests to conduct more number of 


Yajnas on the same day. 


But the most outstanding feature of Rigvedic text is the Mandala-9 whose all 114 
hymns are exclusively devoted to Soma Pavamana. In other words, this is the only Mandala 
wherein all the hymns are addressed to a Single Rigvedic Character. In the verse Rv-9.6,3; 
Soma is named as “an ancient gladdening juice”, means it was known to the Vedic People 
since a long [1]. 

Basically, Rigvedic word UWd4l4/ pavamana/Pavamana means "being purified, 
strained", or “self-purified divine being”. In the very first verse Rv-9.1,1 the Poet has termed 


Soma Ua¥d GF aT as means “Soma, you purify your-self”. 


Now moving to the main point of purification of Soma, since Soma is designated as 
the “God”, he has to be self-active to up-grade himself, and hence believed to be “purifying 
himself” and not by other person. It means to say that “Pavamana” indicates a self-initiated 
process of up-gradation of normal Soma liquid to “Pure or the highest quality Soma”. That 
is why; in some hymns of Mandala-9 (Rv-9.3; 9.10; 9.82; 9.84; 9.85; 9.97 etc. the Composers 
have described “Soma rushes to wool filter to become Pure/ Soma Pavamana” and then flows 
for various Gods in the jars/vessels. It means, as per the Mandala-9 Poets, the transformation 
from “raw or crude Soma” to “Soma Pavamana” takes place as per the wish of Soma. 

Information available in Mandala-9 tells us that, the People of that time when lived in 
the Extreme North-west corner of the Indian Sub-continent used female sheep wool as a 
strainer or filter to remove impurities from the pressed Soma. Rigvedic word “Avi / 3ffa” 
means an “Ewe” or a female sheep. The Poets of Mandala-9 have frequently used words like 


avyaye, avyam, avyata, avyaya, avya as the variants of original word Avi in their songs. 


The word “Vare/ aX” is seen in many verses of Mandala-9 means a sheep wool filter 
or strainer used for Soma Purification/ Pavitre/afaa (act described as sfeat ar fa urafe). 

In this way, as described by the Poets of Mandala-9, raw Soma passes through a wool 
filter for self-improvisation or a purification process to become Vedic “Soma Pavamana”. 

As per the views of the Poets of Mandala-9, “Soma Pavamana” or “self-reformed 
Soma” is Matchless Divine Being who is the main source of Power to other Deities of 


Rigved and the constant source of knowledge to the members of Poetic Community. 


Now coming to the key topic of our discussion on the Migration of the Aryas, it is 
strange but fact that, the word Pavamana occurs more than 240 times in Mandala-9 which is 
considered as the one of Late Mandalas of Rigved. Outside the Mandala-9, it is seen only 
once in the Mandala-8 verse Rv-8.101,14. It other words, its conspicuous absence in all 
Family Mandalas (Mandala- 2 to 7 are called as the famous Family Mandalas of Rigved as 
each of these Six Mandalas is believed to have composed by the Poets belonging to a particular 
Family) casts serious doubt about the knowledge of Pavamana word to the Poets of Five Early 
Mandala as during that period, they mostly dwelt in the eastern part of Rigvedic Territory. 

Therefore, the proponents of the Aryans Migration Theory (AMT) who often state 
that the Aryas arrived in the Indian Sub-continent from North-west border (Khyber Pass) 
with the numerous Horse drawn Chariots need to search for the answer to the most pertinent 


question “why is the word Pavamana missing in the Five Early Mandalas?” 


III. Citation of the term Hima: 


Hima is another Rigvedic term that is rarely discussed independently by the Vedic 
Experts as it does not carry much importance. 

Although Shata Himah/ hundred winters, a generic phrase is found in Mandala-2 
and 6; the two out of the Five Early Mandalas as well as Mandala-5, 9, 1 and 10; the four 
out of the Five Late Mandalas but it is mainly used to demand from the Deities for longevity 
and sustenance in the harsh winters for the people and does not demonstrate that the Rigvedic 
Priests residing in a snow bound region at that particular point of time. Some variants of word 
Hima found in the Three Late Mandalas of Rigved are given as under. 

Himen —Rv-1.116,8; 1.119,6; Rv-8.32,26, Rv-8.73,3 

Himavyeva- Rv-1.34,1 

Hima-vanta —Rv-10.121,4 

Hima-Rv-10.37,10 


An example of a very special use of the word Hima by the Mandala-8 Poet is given 


below and surprisingly, it coincides with the Mandala-8 reference of Indra- Gandharva war. 


Indra uses Hima/Snow instead of Vajra to kill Arbuda 
The verse Rv-8.32,26 from Mandala-8 points out a very special situation that is not at all 
mentioned in any of the Six Family Mandalas of Rigved (Mandala- 2 to 7) [1]. 
Rv-8.32,26: ahan vrtram rcisama aurnavabhamahisuvam | himenavidhyadarbudam || 
# He, meet for praise, slew Vritra, slew Ahisuva, Urnavabha‘s son, 


And pierced through Arbuda with frost. 


Out of the several words figure in the above verse, the word Himen/ fFAA is the most 
important one as it presents a circumstantial evidence for the real situation encountered by the 
Priests possibly in the mountainous area adjacent to Gandhara region. As per the Poet, here 
mythical God Indra does not use his regular but the most potent weapon Vajra/Thunderbolt 
but applies a new thing, Himen to kill Arbuda (the word Arbuda is also found in verses of 
the Earliest Mandala Rv-2,11,20 and Rv-2.14,4). Here Himen may be interpreted as heavy 
Snow-fall /snowstorm (Griffith translated it as a frost). Whatever be the actual intention of the 
Poet for the use of the said word in his song, but it definitely communicates to us that the Poet 
had reached the place where snow-fall was very common. It means to say that, at that particular 


moment, the Priests were present in the mountainous region of the western part of Rigvedic 


Territory where snow-fall or ice accumulation was experienced everywhere and hence there 
was no water scarcity at all. Therefore, there were no foes like Vritra or Arbuda who is believed 
to be the kidnaper of the rain cloud or the dragon like Ahisuva who purposely blocks the flow 


of water in the rivers and then makes the people to suffer. 


From the information given in the Late Mandalas about the application of the term Hima, 
it is crystal clear that the Poets of the afore-stated verses probably used the said word to point 
out the locations where snowfall occurs and that area has to be the high mountainous region 
located to west of river Sindhu bordering modern Afghanistan as in the All Five Late 
Mandalas; river Sindhu and river Rasa find their mention. Although in Mandala-4, we do 
notice the names of the western rivers like Sindhu, Sarayu, and Rasa but the Poets belonging 
to Vamadeva Gotama clan did not refer to the term Hima in their compositions. Moreover, 
no poet from the remaining Four Early Mandalas ever used Hima term with the intention to 


highlight presence of snow in the area where they lived. 


Appearance of the special term Hima in the Late Mandalas Rv-8, Rv-1 and Rv-10 
manifests that after experiencing a very long term drought like situation (probably ran for 
several centuries) in the eastern part of Rigvedic Territory (area around river Saraswati), 
when the members of Rigvedic Community got relocated to west of river Sindhu, they could 
witness snowfall, a new natural phenomenon like rain in the mountainous region. And hence, 
use of the word Hima is observed in some of the Late Mandala Poems only. 

Had the Aryas landed in the Indus Valley after crossing the western border of Rigvedic 
Territory, then they would have come across the snow-laden mountains of that region much 
earlier itself and that would have been reflected in some Poems of the Early Mandalas. But 
this is not the case which clearly indicates that during Rigvedic era, there was no large scale 
migration of the foreign origin people/outsiders to the Indian Sub-continent. Ideally, 
migration should have occurred through the ancient Gandhara region or the mountainous area 


divided between present-day Afghanistan and Khyber Pakhtunkhwa province of Pakistan. 


Summing up the discussion on the terms Gandharva, Soma Pavamana and Hima, as 
the use of these words in the Rigvedic hymns of the Late Mandalas actually support the 
movement the Aryas from the east side to west side of the Rigvedic Territory. Now onus 
lies on the advocates of the Aryas Migration Theory to provide concrete documentary or 


archaeological evidence to prove the theory of migration of Eurasian People to ancient India. 


IV. Time to separate the “Mythical concept of Asva from the True Horse of Rigved”: 


In the earlier sections, we had thorough discussion on the three Rigvedic terms that 
are generally not considered by the majority of Vedic Scholars as the relevant topics to argue 
on the main issue of the Migration of the Aryas. In this section, we shall focus our attention 
on the most widely discussed but still inconclusive topic of Rigved and that is, “how mystical 
Ashva/asva of the Rigvedic Deities is different from the True Horse of Rigved”’. 

It is well-known thing that the Rigvedic Poets in both classes of Ten Mandalas, in their 
composed Songs have given very wide publicity to Hari/ a pair of tawny steed or Asvas of 
their most favourite god Indra and the Ratha of the twin brothers, Asvins/Nasatyas. 
Unfortunately, this description has come very handy to the supporters of AMT as the 
excavations carried out in some places of Eurasian Steppes have revealed the remains of the 
True Horse and ancient Chariot there, but till date, similar things are not found in any of the 
excavated site of Harappan civilization. That is why, the AMT protagonists regularly claim 
that the Aryas of Rigved were originally from the Eurasian Steppes who migrated to India 
with their Horses and Chariots and then composed Rigved in their archaic Sanskrit language. 

But the fact is that the Rigvedic Poets of different era in the hymns specifically 
addressed to the Ribhus (three brothers who lived during pre-Rigvedic time) have credited the 
very concept of Hari of Indra and Ratha of Asvins to them. In other words, it is the Ribhus 
who mentally conceived these two mythical characters to convey the gods quickly to the place 
of Yajna (refer to verses Rv-1.20,2 and 3) on demand of the Priests and hence in practical 
sense, Asva and Ratha used by the Deities of Rigved can be termed as the mental models 
originally proposed by the Ribhus and approved by other Rishis of pre-Rigvedic time. 

Many Vedic Scholars often use whatever resources available with them to convince 
others that their interpretation of Different Rigvedic Characters are based on the factuality. 
In other words, in the last 150 years, several eminent researchers claimed that the Rigvedic 
word Ashva/Asva means the True Horse only, then their every follower or even a newcomer 
who believed in them, jumped on the bandwagon and opined that their interpretation is correct. 
Hence there is an imperative need to re-assess the Rigvedic term Asva in proper context. 

To do so, here we shall mainly focus our discussion on the contents of the hymns Rv- 
1.161 to 164 composed by Mandala-1 Poet Dirghatamas Aucathya. Please note that Mandala- 
1 happens to be the last but one Mandala of Rigved. Therefore, by applying investigative 
approach to these distinctive references of Mandala-1 pertaining to the word ‘Asva’, seriously, 


an attempt has been made to gain deeper understanding of the character “Asva/Ashva”’. 


Rigvedic term “Asva” as visualized by the Poet Dirghatamas Aucathya 


It is generally said that the Mandala-1 hymns Rv-1.140 to Rv-1.164 are composed by the 
single Poet identified as Dirghatamas Aucathya [1]. 

Based on the above information, it can be traced easily that it is the Poet Dirghatamas 
Aucathya who has addressed the hymn Ry-1.161 to the Ribhus, the hymns Rv-1.162 and 163 to 
Asva, and the hymn Ry-1.164 to Various Gods but popularly known as the Riddle hymn. Here, 


the centre of attraction our discussion is the term Asva. 


i. Salient features of the hymn RV-1.161 composed by Dirghatamas Aucathya: 

Basically, the hymn Rv-1.161 is addressed to the Ribhus in which the Poet has highlighted 
the special contributions made by the three ancient brothers namely, Ribhu, Vibhvan and Vaja 
who were the sons Sudhanvan that too during the development phase of Yajna ritual. Their acts 
include; extracting maximum juice from the Soma stalk and then converting one cup of juice to 
four cups by adding other ingredients (verse-2); the mental creation of Hari/asvas for Indra and 
the Ratha for Asvins (verses-3 and 6) as well as treatment given to their Parents for longevity and 
also treating ill a cow and its calf (verse-7). Additionally, in the verse Rv-1.161,7, Dirghatamas 
Aucathya has brought out an unique concept of asvadasvamataksata means Ribhus shaped more 
asvas from already created asva to draw the Rathas of Other Deities. In other words, the Poet 
Dirghatamas Aucathya has actually restated the age-old stories and myths pertaining to Ribhus 
that are already presented by the Early Mandala Poets in the hymns devoted to Ribhus Rv-3.60; 
Ry-4.33 to 37 and Rv-7.48 and also by the Late Mandala Poets in the hymns Rv-1.20; Rv-1.110; 
and Rv-1.111 [1]. (Possibly Poet got idea of aS’vadaSvamataksata after seeing the True Horse). 

From the investigation point of view, the most relevant part of the hymn Rv-1,161 
dedicated to Ribhus is their portrayal as the creators of Hari/two tawny steeds/asvas for Indra and 
Ratha for Asvins. In short, during pre-Rigvedic period itself, the Ribhus were the first to use 


their wisdom to shape mental models of Asva and Ratha for Indra and Asvins respectively. 


ii. Prominent Points of the hymns Rv-1.162 and 163 composed by Dirghatamas Aucathya: 
There are two hymns (Rv-1.162 and Rvy-1.163) exclusively dedicated to God-like 
character “Asva/Ashva” belong to Mandala-1, the second to the Last Mandala. From the 
content of the verses of these hymns, it is evident that in each of these two hymns, the Poet has 
covered different but inter-related aspects of Asva/the True Horse. In the hymn Rv-1.162 the 
Poet has put major thrust on the “Sacrifice and departure of Asva to Heaven” in the form of 


Atma/Life-energy/spirit. But in the hymn Rv-1.163; in the beginning itself, the Poet has 


cryptically described “arrival of Asva” on the Rigvedic platform with proper bridle from the 
unknown place. It is not understood whether the Composer himself or some unnamed 
Compiler of Rigved inter-changed the order of the most of the verses of these two hymns as 
when the five early verses of the hymn Rv-1.63 are read before the hymn Rv-1.162 then, only 
we can perceive proper wordy picture of the character and understand the very purpose of the 
composition of these two hymns [1]. 

When the hymns Rv-1.162 and Rv-1.163 dedicated to Asva/the True Horse are 
studied jointly then it is observed that some verses of the hymn Rv-1.163 are also associated 
with the activity of sacrificial rite that described in detail in the hymn Rv-1.162. Hence there 


is need to rearrange the verses of the hymns Rv-1.162 and Rv-1,163. 


It must be borne in mind that out of several Poets of Rigved, Dirghatamas Aucathya 
is the only composer who has devoted two hymns Rv-1.162—163 to the character Asva wherein 
he has given detail account of the dissection and the sacrifice of the body of the Real Horse 
with the proper description of some of its organs like the limbs, bones in chest etc. and the 
application of proper bridle to control the Horse. Hence these two hymns are considered to 
have addressed to the True Horse. Content of the following verse first time establishes arrival 


of the True Horse on the Rigvedic platform [1]. 


Rv-1.163,7: Here I beheld thy form, matchless in glory, eager to win thee food at the Cow's station. 


Whenever a man brings thee to thine enjoyment, thou swallowest the plants most greedy eater. 


Information given in the verse Rv-1,163,7 confirms the True Horse as the new entrant 
as it tells us that the animal is first fed with enough food in a shed of cow before taking it to 
the sacrificial post and the Poet has also called it as the most greedy eater. This type of 
description is not reported in any of the verses that talk about Indra’s Hari. 

The Composer of the hymns Rv-1.162 and Rv-1.163 has used special terms related to 
controlling the movements of the animal that hint at some un-named Horse rider brought the 
animal to the Indian Sub-continent from the Gandharva region /North-west Corner. These 


terms are; 1.-Adhyatishtat (3ftafaga), and 2.-Rashana (<8). 


As there is no direct reference of mounting of any animal by Man in All Family 
Mandalas and therefore, it is necessary to presume that this aspect was unknown to the 
Rigvedic Poets of the earlier time. Dirghatamas Aucathya has described that the Gods 


mounted the Asvas first, and not the Men, indirectly means that when he saw newly arrived 


True Horse mounted by a Rider with the application of proper bridle on its head portion and 
then claimed that newly arrived Asva is the true representation of the Mythical Asva 
imagined by his forefathers, then decided to give credit of Mounting of Asva to the Rigvedic 
Gods first and not to any human being. This is because the Composer believed that the 
newcomer Asva is as good as the mentally created Asva by the Ribhus that was agreed and 


accepted by his ancestors (The Ribhus got idea of asvadasvamataksata after the True Horse). 


Additionally, the Poet through the verse Rv-1.162,17 has described that when Asva/ the 
True Horse was ridden (by some person), then asva had to take several blows or strikes of 
the heels (arwaf) and whip (®21a1) from the rider. In reality, the Composer wants to say that 
Ashva (who came from outside in running state)) was very tired of due to hard hits or smacks 
of the heels and whip received from the rider and hence the Poet expects that during sacrifice, 


his pain/stress would get relieved automatically. 


Above illustration provides the direct and concrete evidence for the riding the True 
Horse as nowhere in Rigved, we find such description that clearly depicts what the Horse 


Rider actually does to the True Horse to push Asva/Ashva faster when he mounts the animal. 


Then a fresh question arises, what is the proof for making a claim that the hymns 
Rv-1.162 and Rv-1.163 were composed during the Period of Five Late Mandalas? 

Presence of two special words in these two hymns makes it apparent that the hymns 
addressed to God Asva were composed lately and not during the period of the Five Early 
Family Mandalas. These words are chagah/ ST: /a mountain goat (see the verse Rv-1.162,3) 
and HariNa/ @feur / antelope/ deer (refer to verse Rv-1.163,1) as both words are not found in 
any of the hymns of Five Early Mandalas [1]. 

Presence of the term Gandharva in the verse Rv-1.163,2 makes it clear that before its 


arrival in the Indian Sub-continent, the True Horse had been with the people of Gandhara. 


Logically speaking, Dirghatamas Aucathya must have personally witnessed the 
sacrifice of the True Horse near the western border of the Rigvedic Territory, and therefore, 
he could give running commentary of the complete event in his style but intentionally divided 
35 verses into two separate hymns and shuffled them as well to add twist his Poems. 

The main purpose of the sacrifice of the True Horse is to send it to Heaven so that Gods 
would engage it to pull their Rathas like Hari (Indra), Prishati (Maruts), and Rasabha (Asvins) 
and then after getting pleased with the act of the Priests, they would fulfil their wishes. 


iii. Striking characteristic of the verse Rv-1.164,2 composed by Dirghatamas Aucathya: 
Please take an intense look at the verse taken from Rv-1.164; another hymn composed 


by Dirghatamas Aucathya [1]. 


Rv-1.164,2: sapta yunjanti rathamekacakrameko asvo vahati saptanama | 


trinabhi cakramajaramanarvam yatrema visva bhuvandadhitasthuh || 


# Seven to the one-wheeled chariot yoke the Courser; bearing seven names the single Courser draws it. 


Three-naved the wheel is, sound and undecaying, whereon are resting all these worlds of being. 


The Poet in the verse-2 has cryptically described how the world moves forward in a 
year (progress of a Kaal-chakra or a wheel of time along with a Ritu-chakra). The key terms 
used by the Poet in the verse-2 are re-interpreted as follows. 


Seven: Seven Adityas (who rule the world as per the eternal law/Rta). 
Single wheeled Ratha: Yearly motion of the World (that includes Heaven and Earth). 
Single Asva: Surya/the Sun (here Asva stands for Power, Source of Energy of the World). 
Three Naves: three main seasons experienced in India; Summer, Rainy, and Winter. 

The first line of the verse, Wd Gad UAHIpPAHl styl deft AAA can be re- 
interpreted as “the Seven Adtityas have yoked a eko asvo/Single Asva (the Sun) to pull the 
Ratha (yearly movement of the world) for the Seven Charioteers/Seven Adityas”. 


In the second line of the verse, the Composer has highlighted the fact that the wheel (of 


time/season) that has three naves is very strong and does not age or lose strength with time. 


Please note that the Composer has given more stress on the word Seven (Adityas). This 
is because, since old time, as per Rta/eternal order, they are directly responsible to run the 
show of the world, for which they regularly engage their favourite but the most trusted God 
Surya (the Sun who moves daily from one end to other end of Earth without fail) as Asva/ the 
Prime Mover (real driving force) to take the whole world forward. The most critical point in 
the verse Rv-1.164,2 is, here the word “asva” does not stand for the “True Horse” but for 
Surya/the Sun. Hence it is totally wrong to assume that Rigvedic word Ashva/Asva always 


means the True Horse as regularly taken for granted by all most all Vedic Scholars. 


In sum, the Poet Dirghatamas Auchatya in the hymns Rv-1.161, 162-163, and 164 
has enlightened us on the Rigvedic term “Asva” and from the available literature, we also know 
the scholarly (?) and traditional stand on the same. Based on above study, it can be said that 
only in the hymns Rv-1.162 and Rv-1.163; Rigvedic word “Asva” stands for the True Horse. 
As described in the hymn Rv-1,161; the character Asva used for the Deities is basically the 
mental product of the Ribhus and in the verse Rv-1.164,2; the term means the Sun [1]. 


C. Possibility of the Departure of the Vedic People to West Asia prior to Rigvedic era: 


Before we proceed to take up the actual discussion on the afore-stated subject, it is 


necessary to prepare a proper background for the upcoming discussion. 


Hymn Rvy-10.95 is enigmatically composed but widely discussed hymn of the Last 
Mandala of Rigved, wherein the Poet has first time elaborated a love story of the two 
unfamiliar characters who are said to be husband and wife, one is the king Pururavas the 
mortal/human being or manusha and other feminine entity is a nymph Urvashi, non-human 
being or a-manusha (verse-8). But the Composer has presented the legendary story in the form 
of on-going dialogue between these two characters but has not touched upon any old or new 
feature added to Vedic Philosophy or an age-old Vedic myth such as Indra-Vritra conflict. 

Although the hymn [1] is considered as a dialogue hymn, but with the use of common 


sense, re-interpretation of the mythical story from the content of the verses is given below. 


King Pururavas the son of Ila (verse-18), the true warrior (refer to verse-7) possibly 
while travelling on his Ratha to the unknown destination sees one beautiful grown up girl/lady 
with her attendants/friends taking bath in a lake (see verse-6). As he is taken by surprise by 
her beauty, then and there he falls in love with her and it can be defined as ‘the love at first 
sight’. Here, Urvashi is assumed to be a beautiful girl who lives in a place unknown to 
Pururavas means practically a foreigner. When Pururavas asks her “will you marry me”, she 
takes some time, but after knowing his family background, she finally gives her consent. Now 
after their marriage, both get into physical relationship to give birth to a son (verses 4, 5 and 
8) to fulfil the wishes of her father-in-law (means Pururavas urgently wants to have a son 
from her to continue a lineage of his father). The Poet takes the story forward as Urvashi, a 
celestial nymph married to Pururavas/ the land-based man, and after sometime, she becomes 
pregnant from him. But after giving birth to a baby boy who looks like his father Pururavas, 
and is expected to become the great fighter like his father in future, now Urvashi wants to go 
to Heaven as if her period of residence on Earth has come to an end. Being the son of the 
human/mortal unlike Pururavas, she wants her son to have a very long life (see verse-10). 

In the verse-11; the Composer takes the mythical story to a new level when he presents 
Urvashi as if telling/reminding Pururavas that the latter is born on the land as the warrior to 
give protection to Earth/kingdom/his people. She has already given him the son who would 
also become the king like his father in near future. Now she wants to take a permanent break 


from their married life as she is ready to move to Heaven with her son. The Poet has composed 


second line of the verse in such a way that as if before their marriage itself, Urvashi had made 
it clear to Pururavas that on some day, she would have to leave him alone as being a celestial 
entity/non-human, after some period, she would get permanently relocated to Heaven. 

Through the verse-12; the Poet has depicted Pururavas as the sad father who would 
be missing the company of his beloved wife and the new born son. Pururavas also casts a 
doubt, after staying in Heaven with his mother for some time, would his son recognize or 
remember him as his father? Whether the son would shed tears, when he comes to know who 
is his father? Then Pururavas visualizes in advance, how painful would be the separation 
between the two persons who got bonded to each other and then lived together, means a couple 
who got married in presence of Agni/sacred fire in the place of the father-in- law? 

As per the content of the verse-13, Urvashi gives assurance to Pururavas that after 
some time, she would send their son back on Earth and tells her husband to go home now. 

The content of the verse-14 reflects the anxiety of Pururavas as he feels that the God’s 
favourite (Urvashi) would go away forever from him to a long distance, not to return again on 
Earth. Now Pururavas is left with no option, either to forget the past completely or keep 
recollecting what happened earlier but that would add more worries (vrika) to his mind. 

In the verse-15, the Singer intimates us that Urvashi gives a piece of advice to 
Pururavas not to think much about the discontinuity in their relationship. If he worries too 
much (probably the Poet has used the word vrka / Vrika to indicate worry), then he would die 
early and may not see his son again. She further says that their coming and living together was 
not the act of friendship as one is from the class of Manusha (Pururavas) and other one is 
Amanusha (Urvashi). As she has heart of hyena (sa@lavrka), she would definitely take care of 
their son in the best possible way (use of the word salavrka / Hyena here implies that Urvashi 
would pay attention to her son like a female hyena looks after its babies, a real but thought 
mind blowing observation of the Poet on the motherly behaviour of a wild animal). 

In the verse-16, Urvashi reminds Pururavas that just for him, she changed her form, 
became one among the mortals and drank or ate ghee/ghrita like a normal person/human and 
spent nights means lived with him for about four autumns/four years. 

Through the verse-17, Pururavas expresses his feelings he had for Urvashi as he first 
accepts the fact that heaven is her ultimate destination or the real place of her stay but when 
she moves in the mid-region (for some work), then he can think of calling her on the ground. 
Still Pururavas is hopeful that his good deeds and behaviour might retain her here. But when 
he finds Urvashi does not want to change her mind, then requests to stay back on Earth as due 


to fast beating of his heart, it has got heated up (palpitation of heart? leading to heart failure ?). 


The Poet has composed the verse-18 in such a way that as if in Heaven, Urvashi has 
discussed the issue of Pururavas/ the son of Ila with the Gods who in turn decided to grant 
him a boon to overcome the death (Mrityu-bandhu/ the brother of death) so that he need not 
have fear of death (as if after some time he can go to Heaven to join Urvashi there). She further 
tells Pururavas that his offspring/Praja would keep serving the Gods who live in Heaven 


through offerings in Yajna/sacrifice and he too can experience the same upon reaching Heaven. 


Important Notes: 

1. Erotic content of the hymn has been purposely excluded from the present discussion. 

2. Story of the marriage of king Shantanu with river Goddess Ganga that leads to the birth of their only 
survived son Devavrata popularly known as Bhishma, the central character of epic Mahabharata is quite 
similar to the story of Pururavas and Urvashi depicted in hymn Rv-10.95. Even the Dasha-Rajana war 
described in the Mandala-7 of Rigved could be taken as the earlier version of the Maha-Bharata war. 

3. There are some strange things in Indian origin legends, Bhagiratha the descendant of king Sagar who 
is believed to have brought river Ganga on Earth from Heaven rules his kingdom from the capital city of 
Ayodhya located on the bank of river Sarayu which is east of river Ganga, and classified as from the 
Solar Dynasty or Surya-vashi. The Puru/Kuru clan king Shantanu who marries to river Ganga and 
rules from Hastinapur that is placed to west of river Ganga, belongs to Lunar Dynasty or Chandra- 
Vanshi. Even Krishna who is from Yadu clan and lives in Vrindavan during his childhood days is from 
Lunar Dynasty. On the basis of information available in Rigved, it can be said that during the post- 
Rigvedic period, the warrior tribes Puru and Yadu settled to west of river Ganga and then logically 


speaking, the warrior class people who moved to east of river Ganga have to be from Turvasa tribe. 


The main purpose of having deliberation on the hymn Rv-10.95 is to provide better 
insight on the married life of Pururavas who happens to be the son of Ila. Reference of the 


story would be used in the discussion on the Royal Vedic Family but in a different fashion. 


Now moving to the Late Mandala hymn Rv-1.31 that talks about the four different 
mortal characters from the same Royal Family but lived during pre-Rigvedic time. They do 
not have any active role during the composition of Rigved but the Poets have deliberately 
presented them as the characters of the past who are linked to pre-Rigvedic Rishis and they are; 

1. Ta—Rv-1.31,11 

2. Pururavas---Rv-1.31,4 

3. Nahusha/Nahusa----Rv-1.31,11 
4. Yayati----Rv-1.31,17 


The hymn Rv-1.31 is addressed to Agni, and the content of the verses-1, 2 indicate that 
Agni is the cause of creation of Rishis/Seers as the Chants or Mantras that are composed by 
the mortal Sages specifically for Yajna ritual make them to earn name and fame in the world. 
In this way, God Agni here actually means Agni of Yajna facilitates shaping of Rishi [1]. 

Out of the four pre-Rigvedic Noble characters, the Poets have referred to Yayati only 
twice, once in the verse Rv-1.31,17 and the second reference is found in the Last Mandala 
verse Rv-10.63,1 wherein he has been identified as the son of Nahusha attending Yajna ritual. 
As far as Pururavas is concerned, outside the hymn Rv-10.95 discussed earlier in detail, he 
appears only once in the verse Rv-1.31,4, means references are part of the Last Two Mandalas. 

As far as character Nahusha/Nahusa is concerned, the term is missing in the first three 
consecutive Mandalas and those are Mandala-2, 3 and 4. Mandala-6 Poet through the verse 


Rv-6.46,7 has linked Nahusha with the Five Tribes of Rigved [1]. 


Rv-6.46,7: yadindra nahusisvanojo nrmnam ca krstisu | 


yad vapanica ksitinam dyumnama bhara satra visvani paumsya || 


# All strength and valour that is found, Indra, in tribes of Nahusas, and all the splendid fame that 
the Five Tribes enjoy. 
Bring, yea, all manly powers at once. 


The Mandala-1 verse Rv-1.108,8; gives the original names of the Five Tribes as Anu, 
Druhyu, Puru, Turvasa and Yadu. As per the verse Rv-7.83,7; the Ten Kings (in war against 
Bharatas) that include the Five Tribes of Nahusha did not believe in Indra and Yajna. 

Following verse is taken from the Last Mandala hymn, devoted to Indra, wherein we 


find the terms Nahusa (term appears twice in original Sanskrit verse), Turvasa and Yadu. 


Ry-10.49,8: 3 WUSl ATU AGS: UAT U Wagga Aga | 
oé AGU USA Ves HE Aaaual safe aT aarasy || 


aham saptahaé nahuso nahustarah prasrava yam Savasdturvasam yadum | 
aham nyanyam sahasa sahas karam navavradhato navatim ca vaksayam || 


# Stronger am I than Nahusa, I who slew the seven: I glorified with might Yadu and Turvasa. 


I brought another low, with strength I bent his strength: I let the mighty nine-and-ninety wax in power. 


In the above verse, the Poet has compared valour and strength of Indra with the ancient 


king Nahusa/ Nahusha, but then claims that now God Indra is much stronger than Nahusa 


and hence he could kill seven at a time. Additionally, on behalf of Indra, Poet states that due 
to blessings of Indra, both Yadu and Turvasa have become very powerful and earned name 
and fame. It indirectly means Turvasa and Yadu now attend Yajna and also glorify Indra. 
Presence of the name of king Nahusha as the standard of comparison to judge the heroic 
power of a warrior in the hymn devoted to Indra hints at the Poet considers Nahusha as the 
competitor of god Indra. This hostility would have arisen during the pre-Rigvedic time when 
the pre-Rigvedic Rishis fashioned Indra to smite Vritra (personification of drought) but 
failed to convince Nahusha that inclusion of new warrior god Indra in the Vedic Philosophy 


of that time would not bring down the status of Adityas/older Gods (refer to Rv-8.96,16). 


Note: The Poet has presented Nahusa in the flashback but, Yadu and Turvasa, the two leaders among the 
Five Tribes as having full faith in Indra. It implies that now these members of the Five Tribes do not have ill feeling 
about God Indra. During the time of composition of Mandala-8, Druhyus would have migrated to west Asia 
(Mitanni) and Anus moved to ancient Persia with the section of the Priests (Bhrigus) but after the split in Priestly 
Community. In the legends composed subsequently, king Nahusha takes the position of God Indra after the latter 


leaves his throne. It means to say that since pre-Rigvedic era, king Nahusa and Indra are portrayed as the rivals. 


Although Nahusha has no direct role during Rigvedic period, probably his actions 
prior to Rigvedic era would have caused heartburns to the ancestors of Rigvedic Priests, when 
He firmly rejected Indra, the character shaped up by the Sages of his time, when Nahusa’s 


country (Sapta-Sindhu region) was reeling under the severe Drought (Vritra effect). 


Among the all four Royal entities, the Rigvedic Poets have treated the female character 
Ila the most respectfully as she has been designated as the Goddess in different Apris hymns. 
In the verse Rv-2.1,11, she has been identified as the hundred wintered Ila practically means 
a long lived person but clubbed her with other three prominent Goddesses of Rigved and they 
are Aditi, Bharati and Saraswati. Vasishta. The Mandala-7 Poet in the verse Rv-7.44,2 too 
has called her as the Goddess. Then the question crops up, why did the Poets of several 
generations shower respect on her as the Goddess? 

In all probabilities, ancient royal character Ila would have been elevated to the level of 
Goddess due to her active support and patronage provided to promote the Phase-1 Vedic 
Ideology consisting of Rta, Adityas and Pure Agni worship developed by the ancestors of 
pre-Rigvedic Rishis (see Table-1) on the bank of upstream part of river Saraswati. 

Visvamitra the lead composer of Mandala-3 has indicated possible location of the 


region Ilaspade, the place of residence of Ila in the verse Rv-3.23,4 [1]. 


Rvy-3.23,4: ni tva dadhe vara a prthivya ilayas pade sudinatve ahnam | 


drsadvatyam mdnusa apayayam sarasvatyam revadagnedidihi || 


Presence of the names of three rivers of the eastern region such as Saraswati, Apaya 
and Drisadvati in the above verse along with the special term Ilaspade makes the present-day 


Haryana state of India as the best suited candidate for the Rigvedic place Ilaspade. 


Vasishta the lead Composer of the Mandala-7 in the verse Rv-7.16,8 has used Grita- 
hasta phrase possibly to indicate addition of Ghrita/Ghee to Simple Agni worship is due to 
Ila (probably after her death, as a mark of respect, the Priests named the place of her residence 
as Ila-spade). After her death, when Simple Agni Worship was upgraded to Yajna rite, the 


pre-Rigvedic Rishis continued the tradition of copiously pouring Grita to sacrificial fire. 


Above discussion makes it clear that all the Generations of the Rigvedic Poets were 
fully aware of the past history of the members of ancient Royal Family right from the Queen 


Ila to Yayati and the complete history of the Five Tribes of Rigved including their origin. 


Now coming to the key point of our discussion, to explore the possibility of the early 
migration of the Vedic People from the Saraswati Basin to the Western Asia, we shall be 
mainly focusing our attention on some references of king Pururavas. 

Content of the verse Rv-10.95,18 exhibits that Pururavas is the son of Ila. Also in the 
verse Rv-3.29,3 Visvamitra has compared creation of Agni on the ground with the birth of 


Ila’s son (ilayas putro) possibly indicates her close connection with Pure Agni worship[1]. 


Now take an intense look at the verse Rv-1.31,4 of the hymn dedicated to Agni, wherein 
the Poet informs us about the strong attachment of the four generations of the Earliest Royal 


Family of Vedic People has for the Agni worship since ancient time [1]. 


Rv-1.31,4: tvamagne manave dyamavasayah puriiravase sukrte sukrttarah | 
svatrena yat pitrormucyase parya tva purvamanayannaparam punah || 
# Agni thou maddest heaven to thunder for mankind; thou, yet more pious, for pious Pururavas. 


When thou art rapidly freed from thy parents, first eastward they bear thee round, and, after, to the west. 


As far as the fresh interpretation of the verse Rv-1.31,4 goes, here it is believed that 
Pururavas the son of Ila has been sent by his mother to promote the Simple Agni Worship 


in the other places located away from the place of origin of Agni or far from Ilaspade area 


(please see second line of the verse which is translated by Griffith as “freed from thy parents, first 
eastward”) but outside their country. As per the advice of his mother, Pururavas first visits the 
region located to east of river Saraswati but does not get encouraging response from the tribes 


living in that area. This has been explained by the Mandala-3 Poet in the verse given below. 


Rv-3.53,14: Among the Kikatas what do thy cattle? They pour no milky draught, they heat no caldron. 


Bring thou to us the wealth of Pramaganda; give up to us, O Maghavan, the low-born. 


In the above verse, the Poet from Visvamitra clan when visited the region located to 
east of river Saraswati (as there is no mention of rivers of western region in Mandala-3) found 
that the Kikatas (probably name of a tribe) possess cattle in a large number, but do not heat 
milk and hence they do not know how to make ghee from the milk. In other words, at the time 
of composition of Mandala-3, Kikatas who dwelt to east of river Saraswati were not the 
progressive thinkers like the Aryas (see Appendix “A” for information on Aryas as the 
Progressive tribe) and therefore, the Priests called them as ‘low born’ (Griffith Translation). 

When Pururavas does not get proper support from the backward tribes that live in the 
eastern region, then he decides to move to west side of his country to propagate the Early 
Vedic Philosophy (refer to last part of the second line of the verse Rv-1.31,4) [1]. 

Assuming here, upon the instruction of his mother, Pururavas moved in the western 
direction, now a reference of the verse Rv-10.95,12 from the hymn that speaks about the love 


story of Pururavas and Urvashi (can be termed as the dream girl) is brought to play its role. 


Rv-10.95,12: kada stinuh pitaram jata ichaccakran nasru vartayadvijanan | 
ko dampati samanasa vi yityodadha yadaghnihsvasuresu didayat || 
# When will the son be born and seek his father? Mourner-like, will he weep when first he knows him? 
Who shall divide the accordant wife and husband, while fire is shining with thy consort's parents? 


The Poet has composed above verse mainly to describe the mental state of the king 
Pururavas after Urvashi makes it clear to him that she is taking their son to Heaven, her 
original home. Due to her rigid stand, Pururavas gets mentally upset as his son is important 
for him. As discussed earlier, Pururavas the son of Ila moves outside the Indian Sub-continent 
in the west direction but to promote the ancient Vedic Doctrine, then practically speaking, 
their love affair and then the marriage should have occurred in the home country of Urvashi. 

It is to be noted here that the mythical character Urvashi also figures in the verse Rv- 


7.33,11, wherein she has been described as the mother of Poet Vasistha (Maitra-VaruNi?). 


Rv-7.33,11: Born of their love for Urvasi, Vasistha thou, priest, art son of Varuna and Mitra; 


And as a fallen drop, in heavenly fervour, all the Gods laid thee on a lotus-blossom. 


Based on the above reference, it is practicable to assume that Urvashi actually means 
a very good looking lady/girl but who is not native of Rigvedic country and hence gets 
preferential treatment from the Poets. As it is said the Harappan people had regular trade and 
commerce contacts with the people of Mesopotamian Civilization, then the beautiful girls 
from West Asia or ancient Persia could have been vaguely named as Urvashis by the Poets. 

Hence there is a need to re-construct the love story of Pururavas and Urvashi so that 
we can attempt to solve the puzzle of their affair in the best possible way. When Pururavas 
was travelling with his army in the west direction of his native place to propagate the Vedic 
Philosophy originated in his motherland, while passing through a foreign land, he saw the 
beautiful girl known as Urvashi (considering Urvashi is the name of a splendid girl of foreign 
origin) taking bath in a lake, he liked the girl very much and immediately decided to approach 
her with the marriage proposal. It was the case of love at first sight. When he introduced himself 
as the king of Ilaspade country, after thinking for a few days, then in consultation with her 
parents, Urvashi agreed to marry him but put the condition that he should permanently stay in 
her place. In this way, if the mythical love story is given a twist, then it becomes easy to take 
it to a logical end. Now after the birth of son, Pururavas wanted to return to his home country 
(Ilaspade region) with his wife, but Urvashi refused to come with him and also did not want 
to hand over their son to Pururavas. Hence Pururavas had no option but live and die in the 
country of Urvashi. The content of verse Rv-10.95,12 manifests that Pururavas is worried 
about his son’s future, as he gets a question, in absence of his father (means Pururavas), how 
would his son live and grow in the house of his father-in-law? The Poet has used the phrase 
yadagnihsvasuresu didayat in the poetic style to indicate Pururavas’s apprehension. In his 
absence, whether his son would shine like Agni if lives in place of Father-in-law? Hence it 
can be assumed that Pururavas the son of Ila decided to live permanently with Urvashi in her 


country that could be the west part of ancient Persia and never returned to his homeland. 


Whether the reader terms it as a pure guesswork or call it as a wild guess or an educated 
guess, but the Love story of Pururavas and Urvashi (a charming foreign lady) as described in 
the above paragraphs on the basis of information provided by the Poet in the verse Rv-1.31,4; 
could serve the base for the Earliest Migration of the Aryas to the Western Asia (assumed 


to have occurred during the beginning of the Mature Period of Harappan Civilization). 


The Mandala-5 Poet from Atri clan has brought both Ila and Urvashi together on the 


same platform at the time of Yajna as described in the verse below [1]. 


Rv-5.41,19: May Ila, Mother of the herds of cattle, and Urvasi with all the streams accept us; 


May Urvasi in lofty heaven accepting, as she partakes the oblation of the living, 


Here Ila and Urvashi are treated as the divine characters who now live in Heaven. 


It means to say that the story of Pururavas and Urvashi was known to the Poets of 


many generations but first time in Rigved, the Last Mandala Poet made the subject of his song. 


Some Important Points to be noted 


At the time of Ila and Pururavas, as there was no Indra and hence no Yajna as well. 
But Simple or Pure Agni worship was very much part of the life of the Aryas as in 
many verses, Agni is termed as Griha-Pati or the master of the house. It means, at 
that time, in every house firewood was used for cooking purpose, then based on the 
Early Vedic Philosophy, along with Rta, and the oldest gods like Adityas; the 
household Agni would have been given special status in the Vedic society of that time. 
As per the verse Rv-8.89,5; a new warrior god Indra was created to neutralize Vritra. 
Then as per the verse Rv-8,89,6; Yajna a method of worship was formulated by the 
members of the families of pre-Rigvedic Rishis like Angirasas and Bhrigus. 
Induction of Indra in the Earlier Vedic Philosophy had definitely caused the split in 
the Vedic Society as it has been cryptically hinted at the verse Rv-8.96,16. This could 
have happened during the regime of king Nahusha as unlike Ila, the generations of the 
Poets do not show similar level of affection for this character although he also belongs 
to same Royal Family. In the several Praise-songs, Nahusha has been identified as the 
ancestor of the Five Tribes and once as the father of Yayati (see Rv-10.63,1). 

Yayati who was with the Priestly community during the development phase of Yajna 
ritual (see verse Rv-10.63,1) would have left them after the death of his father 
Nahusha. Probably, that is why, his name appears only in two verses of Rigved. 
Continuing strong emotional bonding with river Saraswati as that of their ancestors/ 
Rishis, unending love for Yajna practice, paying visits to the new but unfamiliar 
geographical locations, borrowing of new vocabulary from other un-defined tribes 
through interactions, and the flair for composition of new poems on different subjects 


in competition with the fellow Poets has made Mandala-10 very special in Rigved. 


Concluding Remarks: 


Critical investigation of the lesser known Rigvedic terms such as Gandharva, Soma 


Pavamana, Hima and widely discussed term Asva has led to following inferences. 


e Absence of the less debated terms like Gandharva, Soma Pavamana and Hima in the 
Five Early Mandalas but their presence is attested by the active references found in 
some of the Five Late Mandalas makes it clear that the Rigvedic Priests moved from 
east to west of the river Sindhu lately probably during second part of the Mandala-5. 

e Dirghatamas Aucathya the most distinguished Poet of Mandala-1, in his Poems 
has identified Indra’s Hari as the mental creation of the Ribhus in the hymn Rv- 
1.161 and the True Horse as the making of Tvastar in the hymns Rv-1.162 and 
Ry-1.163. Additionally, same Poet has first time introduced the new concept of 
“mounting of Asva by the Gods”/ Stafagd and also employed special terms like 
carwaty/ parshnya/hill and ®&Tal/kashaya/whip along with t3I41/Rashana/bridle 
to indicate that some unidentified Horse Rider brought the True Horse from the 
place of Gandharva to the western border of Rigvedic territory during the period 
of the Late Mandalas (anytime between 1800 to 1600 BCE). 

e Some verses of the hymns Rv-1.162 and Rv-1.163 definitely illustrate the real 
characteristic features (both physical and externally used items like reins, 
bridle and the decorative items employed over the body) of the True Horse and 
hence it is different from an imaginary Asva designed by the Ribhus. 

e It is high time to accept gracefully and then declare openly that there was no 
True Horse on the Rigvedic platform during the composition of the Five 
Early Mandalas as the Mandala-3 Poet in the verses Rv-3.53,17 to 18 has 
categorically stated that his all wood Ratha was pulled by Gavuo/oxen /bulls 
and not by the True Horse/Asva. 

e If the information provided in the verse Rv-1.31,4 is taken in true spirit and the 
presence of the character Urvashi in the hymn Rv-10.95 is considered as a very 
pretty girl who lived in some part of West Asia, then her love story and marriage 
with the king Pururavas the son of Ila can become the cause of the early 


settlement of the Vedic Aryas to west side of the Indian Sub-continent. 


Reference: “Rig Veda” (Bilingual), Translated by Ralph T. H. Griffith (1896) in PDF. 


(Translated verses indicated by symbol-# in the present essay). 


Appendix “A” 
“Rigved- a philosophical journey from Rta to Nasadiya Sukta” 
manifestation of the “Aryas as the Progressive Thinkers” 


The Originators and the Patrons of the Earliest Vedic Philosophy identify themselves 
as the people different from other communities lived in North-west part of the Indian Sub- 
continent. This is because they crossed the limit of thinking generally applicable to a common 
man of that time, as they engaged their minds to understand several natural phenomena through 
insight and foresight. Some examples of their visionary and thought provoking ideas developed 


to decode and control the Natural Processes over a very long period are briefly given below. 


Three Main Stages of the development of Early Vedic ideology 


1. Rta and Adityas: Vedic Doctrine opens with the concept of Rta and it becomes the centre 
point around which whole Vedic philosophical development revolves. Even the creation of 
Seven Adityas are credited to the principle of Rta as these Earliest Gods are said to have 
fashioned for strict adherence to and implementation of Rta. 

2. Indra: When the Sapta-Sindhu region faced water scarcity for a long duration, then the 
intellectuals of that time viewed the phenomenon seriously and came out with the idea of the 
demon Vritra who was believed to have taken the water of whole world in his captivity. That 
made the ancestors of the Rigvedic Priests to have brain storming sessions among themselves 
that finally resulted in the creation of new warrior God Indra As they felt that the old gods 
Adityas could not meet the challenge posed by dragon Vritra, then decided to rely on Indra 
totally, the true hero specifically created to neutralize the demon. 

3. Yajna: The very idea of Yajna ritual has come from the wildfires that are seen all over the 
world even today. As per the information available in Rigved, it is Rishi Bhrigu who after 
observing natural fire in the forest proposed to design a small scale replication of it as a new 
method of worship to please the Deities of the imagination. It can be seen as the pro-active 
approach to pacify Indra and other Deities so as to attract their attention to the problems faced 
by the Aryas including the paucity of water in their locality. They believed that various 
offerings in Yajna would make the Gods happy and then they would do needful to bring the 
rains for the survival of the worshippers and the people. 

Three key features discussed above serve the main base to compose of the Ten 
Rigvedic Mandalas. Composition of the Praise-songs was the part of the Yajna rite as 
the Singers used to sing pre-composed poems or chant mantras in a group first to laud 
then invite the deities of their liking on the occasion of ceremony. Several pre-Rigvedic 


Rishis/ persons have made contribution in development of proper Yajna procedure. 


Inclusion of the Mortals, Rivers and Animals in the category of the Divine Beings 

The most intriguing part of the Vedic Philosophy is in addition to invisible but immortal 
Gods like Adityas, Pushan, Indra etc. and some natural powers like Rudra, Vayu, Vata, 
Maruts etc. the inclusion of the mortal characters such as the Ribhus (three brothers), Ila 
and Bharati during pre-Rigvedic time itself. This has been done due to their contributions 
in devising Yajna procedure. Additionally, since inception of Rigved, river Saraswati too 
has been called as the Goddess. River Sindhu was added subsequently. Since early time, 
Dhenu/Milch Cow was also treated as good as the Divine entity. As a newcomer on the 


Rigvedic platform, in Mandala-1, the True Horse was granted status of the God. 


Here the main question is, when the AMT backers often state that the Aryas entered 
the Indus Valley after crossing the western border of the Rigvedic Territory, then like 


Saraswati, why did river Sindhu find no place in the Ten Apris hymns of the text? 


Late inclusion of Surya/the Sun as the Aditya 


Although the Poets from the Five Early Mandalas treated god Sun as one of the forms 
of Agni, but Surya was included as the Eighth Aditya during the composition of Mandala- 
8 (one of the Late Mandalas) that made him the only visible Aditya. This is because, earlier, 
Surya’s daily rise and setting in opposite directions of the horizon made him as good as a 
Mortal character. This has been brought out by the Poet of the hymn Rv-10.72 (please see 
reference of the term Martand in the said hymn). Therefore, the hymns dedicated to god 


Surya/Sun are found in Mandala-1 and 10; the Last Two Mandalas of Rigved. 


Induction of the new concept of the “Oneness of God” 


Even though the Vedic People worshipped many gods actually means they followed 
polytheism, but lately they also came out with the idea of One God as the originator of 
several Deities. In the verse Rv-8.58,2, the Poet has defined single origin of three 
Physically Visible Deities and they are Usha, Surya and Agni. Through the two verses of 
Mandala-1; Rv-1,164,6 and Rv-1.164,46 the Poet has introduced the new philosophy as 
“God is One and the Rishis/ Sages call him by different names such as Indra, Mitra, 
Varuna, Agni etc.”. But same Poet has also identified “That One” as “Suparna Garutman 


which is nothing but God Surya who moves daily in the mid-region like a bird. 


This exhibits accommodative nature of the Rigvedic Priests as in no Early Mandala 
Poem, we find this type of description. The change in thinking may be attributed to vertical 
split in the Priestly Community caused due to undue glorification of Indra for contributing 
nothing during the period of the composition of the Mandala-8. The division of the Priestly 
community has been cryptically described by the Poet of hymn Rv-8.96 which is dedicated 
to god Indra. Please note that the verse Rv-8.58,2 belongs one of the eleven Valakhilya 
hymns (hymns Rv-8. 49 to 59)that are believed to have composed lately but placed in that 


Mandala as if these were composed in proper order along with other early hymns. 


Concept of Purusha-Sukta is most likely based on Avestan Philosophy 
Ry-10.90 is the Purusha-Sukta hymn, one of the most widely discussed hymns of 
Rigved. Main theme of the hymn is to credit all the things whether the mortals or immortals 
(Gods) found or existing in the world to a single entity that is known as Universal Purusha. 
But the content of the hymn informs us that the creation occurs only after the sacrifice of the 
different parts of the body of Giant Purusha in the Universal Yajna. This aspect contradicts 
old belief which states that Heaven/father and Earth/mother as the universal parents of the 


Gods. As per the earliest belief, Aditi is treated as the mother of the Seven Adityas. 


It is most likely the new idea highlighted in the hymn Rv-10.90 would have been 
borrowed by the Rigvedic Poet from the Avestan Philosophy wherein we find that the 
supreme God Ahura Mazda is always considered as the sole creator of everything that exists 


in the world. Like Ahura Mazda, Universal Purusha is also the masculine divine entity. 


Presence of a very special reference of the unknown character Pitre Asura in the verse 
Ry-10.124,3 along with the appearance of the names of three key Vedic Gods namely; Agni, 
Soma and Varuna in different verses of the hymn Rv-10.124 (as if these three Gods had earlier 
defected to the culture of the rivals) manifest that during the period of Mandala-10 Rigvedic 
People had crossed the Gandhara region and gone to ancient Persia. This claim is supported 
by the existence of Mujavanta term in the hymn Rv-10.34,1 that is believed to be the mountain 
famous for the best quality Soma but located outside the Rigvedic Territory. Based on above 


information it can be said the Pitre Asura is the original name of Ahura Mazda. 


Same thing holds good for the male character ‘Prajapati’ of the hymn Rv-10.121 who 
is believed to have born from Hiranya-Garbha/Golden-womb first and then credited to have 


created Heaven, Earth, other Gods, snow laden Mountain, Water and the living beings too. 


Metaphysical description of the start of process of creation of the Universe 
The hymn Rv-10.129 (commonly known as Nasadiya Sukta) is one of the most 
celebrated and enigmatic hymns of Rigved, consists of seven verses in total. Out of the seven 
verses, first five verses present how the Poet envisages the very idea about a “start of the 
process of Creation of Universe”, and hence they belong to one group. In the last two verses, 
by questioning himself, the Poet has tried to probe his mind about the uncertainty of “Start to 


End of the Process of Creation”. Nasadiya Sukta is the product of deep thought process. 


Overall philosophical development discussed above can be explained in brief with the 
help of a present-day phrase—“the state of the art” commonly used by the Modern Technocrats 
in the context of fast advancements occurring in the technological areas. The actual meaning 


of the phrase is “the state which is continuously changing and always advancing” 


In this way, when the cross-sectional examination of the complete Rigvedic document 
is wholeheartedly done, and then the minute observations made on many mythical and some 
realistic features intricately portrayed by the generations of the Poets would definitely reveal 
the Philosophical Progress made by the Vedic People. Surely, this cannot be the work of 
“Pastoralist and Nomadic People” as labelled by some eminent Vedic Scholars to the 


“Aryas of Rigved”. In brief, “Rigved is a philosophical journey from Rta to Nasadiya Sukta”. 


In sum, there is no stagnation of knowledge in the Rigvedic philosophy as it kept 
growing/expanding or developing from one generation to other. The Poets of Mandala-10 have 
touched upon the new subjects in the Poems and infused fresh life in Rigvedic Ideology as their 


Songs contain different social, cosmological topics that are not found in the Earlier Mandalas. 


In true sense, the Rigvedic term Arya can be interpreted as a Progressive thinker or a 
person who applies his brain for better understanding of Nature and also attempts to 


please the Gods through Yajna to get the solution to the problems faced by the People. 


A simple but brain teasing question 
In Ramayana, Rama kills one major demon, Ravavna. As per Bhagavat Purana, 
Krishna first kills one Kamsa, one Narakasura; one Shishupal etc. But in Rigved, 
immediately after his birth, Indra slays several Vritras to clear earlier backlog, and then keeps 


smiting Vritra after Vritra (many Ahi also) during the entire Rigvedic period, why? 


“Using several tricks and techniques, just to promote their line of thinking, AMT Scholars 


concertedly go to any extent to justify the outcome of their research”. 


